In recent years, there has been more and more interaction and engagement between "faith-based" organizations (FBOs) and secular humanitarian organizations. While humanitarian organizations operate under the humanitarian principles of humanity, neutrality, impartiality and independence, it is often believed that faith-based organizations cannot be neutral or impartial due to their religious identity and agenda. Drawing on the research of Islamic Relief Worldwide, this article looks critically at connections that can be drawn between Islamic religious principles and those upheld as key to secular humanitarian action. The article outlines the Islamic maqasid al-Shari'ah framework as an example of how religious-based approaches can provide a basis for humanitarian action that is both relevant to Islamic communities and complementary to humanitarian principles.
At first glance, it would appear that Islamic actors had little to no involvement in the development of international humanitarian law (IHL) and the principles that guide humanitarian action (such as humanity, neutrality, impartiality and independence). There were no Islamic States present at the Geneva International Conference in 1863, 2 and the role of Islamic actors was initially confined to that of the passive "other". Over time, however, the influence of Islamic representatives served to widen the concept of humanitarianism:
Islam at first represented a critical oriental "other" against which the emerging modernist law of war delineated itself. Because of its own universalist and humanist tendencies this law was, however, forced to accommodate subjects from different cultural-legal systems and consequently to abandon its Christian roots. Islam thus prompted the definition of international humanitarian law in secular, universalist terms. 3 Cockayne argues that the secular dynamics found in IHL were a result of the pressure exerted to account for the differences found in Islamic systems, particularly from the Ottoman Empire and Persian delegations. 4 It is increasingly recognized that a religious identity has been viewed as posing an inherent risk to the neutrality or impartiality of humanitarian activities due to competing, even contradictory mandates between a humanitarian and a "religious" agenda. At various points, religion has been considered antithetical to "development" and it has been thought that religious approaches can even promote partisan alliances and create conflicts. 5 There is a powerful irony in how influential this view has been, considering the historic role that religion and faith actors have played in the development of IHL and the provision of assistance to those in need, long before the concept of a professionalized, secular, humanitarian sector came into being. 6 This is not to say that such fears are not founded on real examples of harmful behaviour and attitudes by faith groups, including exclusive proselytizing practices and naivety about the power dynamics inherent in the delivery of humanitarian assistance. The results of these issues range from diplomatic incidents taken to the international stage 7 to ignorance of local dynamics that borders on the comedic. 8 Lord Carey, former Archbishop of Canterbury, points to 1997-1998 and the World Faiths Development Dialogue as offering an identifiable turning point for the relationship between international organizations and "faith-based" organizations (FBOs), 9 an event that sought to increase understanding of the role of faith, FBOs and religious institutions in the provision of services, development and humanitarian activities. 10 Since the Dialogue there has been a gradual increase in the interest expressed by the international aid architecture in the role of FBOs, faith communities and faith leaders in the provision of humanitarian assistance, often related to questions of the "added value" of faith. While a focus on service provision remains the most common approach by large-scale humanitarian donors towards FBOs, the nature of the conversation has developed in ways which indicate greater acceptance of the "value" provided by FBOs and engagement with faith actors more broadly. Since 2005 at least five UN agencies have developed guidance or frameworks on working with faith communities, 11 and since 2010 the United Nations (UN) Staff System College has hosted three persons (IDPs) noted that aid from some Muslim-majority countries during the 1990s included Qur'ans and booklets on religious practice, despite the recipients being from Muslim communities with ample access to such resources in their own language. This was described with amusement by interviewees, but also frustration as the resources could have contributed towards provision of needed supplies instead. 9 This term presents many difficulties in definition as it can encompass a multiplicity of organizations representing varying mandates and sectors. However, "faith-based" and more recently "faith-inspired" remain the most frequently used and recognizable terms, and hence are used here as defined by Gerard Clarke: "any organisation that derives inspiration and guidance for its activities from the teachings and principles of the faith or from a particular interpretation or school of thought within that faith". 15 an innovative development that arguably would have been unheard of a decade previously.
The movement to engage with religious actors has been developing, and inevitably seeks to counteract a long history of religious identity being construed as inherently biased. The result of this history has been pressure on FBOs involved in humanitarian action to conform to secular narratives in order to be eligible for funding from major donors; this has had a palpable impact. 16 Rick James of the International NGO Training and Research Centre (INTRAC) 17 observes this downplaying by FBOs of their faith identity. Even with increased interest by donors and openness to working with religious groups, many such organizations are reticent to break down the barriers that have been drawn, potentially due to the threat that such action may pose to their professional identities. James' research indicates that this division is perhaps less powerful for Muslim organizations, but Islamic Relief Worldwide has also experienced the impact of these pressures.
Islamic Relief grew from a small group of volunteers in 1984 to become the largest Muslim non-governmental organization (NGO) in the world thirty years later. As the organization became part of the international system, eventually questions were posed as to what extent adherence to humanitarian principles and the "secular" values 18 of the wider sector had begun to overtake its identity as an 12 See www.unssc.org/home/activities/engaging-faith-organisations-and-communities-development-and-human itarian-work regarding the 2014 event attended by the author. 26 and others including Syracuse University. 27 Schwendimann has identified the difficulties associated with lack of familiarity with the legal framework of IHL, 28 and the understanding of humanitarian principles is arguably wider and easier for actors to get to grips with. Not least, assistance must be given in accordance with these principles to avoid aid being considered "unlawful interference in internal affairs". 29 To critically examine how dialogue between humanitarian principles and Islamic theology takes place, this article will first examine humanitarian principles and Islamic principles in tandem, and discuss their commonalities and complementarities. A more critical approach will then be taken to consider where tensions and ethical concerns may arise from the nuances of interplay between the values held by an Islamic FBO and adherence to humanitarian principles. This will be followed by a discussion of the extent to which faith and faith actors may be instrumentalized and the issues this causes for humanitarian action. Finally, the article will look to a potential way forward and demonstrate how dialogue may take place between religious and humanitarian principles in practice, to result in a faith-driven approach to humanitarian action that is nonetheless complementary and in line with humanitarian principles. This will be done through presentation of the work of Islamic Relief on an Islamic approach to human development using the maqasid al-Shari'ah, the goals or objectives of Islamic law.
Humanitarian principles and Islamic concepts
In Islam an "act of charity" is not limited to material or resource transfers, but instead is considered to include any act of kindness or concern towards living things. Muslims will frequently cite the teaching of the Prophet Muhammad (peace be upon him, PBUH 30 ) that even greeting another with a smile is considered an "act of charity", while other guidance on what constitutes a charitable act can be as diverse as removing a small impediment from the path of another or listening to those who are suffering, 31 the essential nature of charity being about connecting to God (Allah 32 ) through our relationships with one another. For Muslims, humanitarianism is understood as being associated with charity and therefore considered in this broader sense. 33 This has practical implications with the emergence of "non-traditional" donors, including from the Muslim world, for whom the concept of aid encompasses all forms of assistance to people in need, including religious charity such as the building of religious institutions, and cash donations with potentially less focus on follow-up on the impact of the funds donated. 34 Starting from this recognition that what constitutes humanitarian action is somewhat wider in a discussion regarding its intersection with Islamic principles and law, the following outlines the humanitarian principles as found in the Code of Conduct for the International Red Cross and Red Crescent Movement and Non-Governmental Organizations in Disaster Relief (1994 Code of Conduct) 35 and in each case offers an outline of corresponding understandings and approaches from within the Islamic tradition, drawn from the research undertaken by Islamic Relief. 36 This section will consider the humanitarian imperative alongside the teachings of Islam on the nature of humanity and human dignity, and will discuss the principles of impartiality, independence and neutrality and their counterparts in Islamic law and jurisprudence. The article will finally discuss the commitment within the 1994 Code of Conduct to build local capacity 37 and how this finds its complement in guidance to Muslims on the importance of developing the self-reliance of the poor. 
The humanitarian imperative
The right to receive humanitarian assistance, and to offer it, is a fundamental humanitarian principle which should be enjoyed by all citizens of all countries …. The prime motivation of our response to disaster is to alleviate human suffering amongst those least able to withstand the stress caused by disaster. When we give humanitarian aid it is not a partisan or political act and should not be viewed as such. 38 As the subject of the first article of the 1994 Code of Conduct, the humanitarian imperative provides the foundation for the humanitarian principles as a whole. The principle of humanity and the concept of human dignity underpin this imperative that those in need have the right to receive humanitarian assistance, and that those who are able to assist have the right to provide it. 39 The obligatory (rights of those in need) and voluntary (right to provide assistance) nature of humanitarianism finds its Islamic partner in the two categories of charitable giving for Muslims -obligatory charity in the form of zakat, the third Pillar of Islam, 40 and voluntary charity in the form of sadaqah. In the case of zakat, each Muslim is obliged to provide a fixed proportion of their wealth or assets to those in need each year providing that their wealth is above a certain threshold, along with a fixed payment at the end of the month of Ramadan (zakat al fitr). Sadaqah is a charitable offering that can take place at any time for any amount and is actively encouraged in Islam. Charity, both obligatory and voluntary, is considered to be more than just a "good deed" but an action aimed towards social justice and intended to balance social inequality. 41 At the core of Islamic teaching about the nature of humanity is the dignity (karama) conferred by God on all humanity. The Qur'an states that Allah "honoured the children of Adam and … favoured them specially above many of those We have created", 42 and that at the moment when humanity was created, God breathed into Adam something of the Divine spirit 43 ; this relationship to the Divine and thereby human dignity is considered an innate attribute of 38 Ibid., Art. 1. 39 Ibid. Human dignity and its relationship to humanitarian action is given clear discussion primarily in the Sphere Project Humanitarian Charter, available at: www.sphereproject.org/; however, it has its basis in the "right to life" enshrined in the Universal Declaration of Human Rights, as mentioned in the first lines of the document: "Whereas recognition of the inherent dignity and of the equal and inalienable rights of all members of the human family is the foundation of freedom, justice and peace in the world". humankind. Jurists are in general agreement on the equal dignity and worth of all human beings, and thus everyone has the right to live a life worthy of dignity and respect simply by virtue of being human. 44 At the heart of the Islamic tradition lies Tawhid, which refers to the state of unity, oneness and uniqueness of Allah. Islam is a monotheistic religion, and Muslims believe that God is one and the Creator of all; hence, the first of the Five Pillars of Islam is that Muslims make a declaration of faith (shahada), "There is no god but Allah". Thus, all creation is a unified whole based on the unity of its source and origin. Emerging from this belief in Tawhid is the idea that unity can be found in all facets of humanity -that there is an inherent unity of various revelations sent from Allah, the unity of humanity, the unity of creations and ultimately the unity of all existence. Unity in Islam defines humankind's vertical relationship with God, an individual's relationship with himself or herself, human-to-human relationships and humanity's relationship with other creations.
Tawhid further encompasses the integration and connected nature of a diverse humanity as emerging from one Divine source of creation:
People, we created you all from a single man and a single woman, and made you into races and tribes so that you should recognize one another. In God's eyes, the most honoured of you are the ones most mindful of Him: God is all knowing, all aware. 45 Through Tawhid, Islam reconciles and connects the unity of God and creation to the diversity of that creation. While humanity and the universe are diverse by nature, they are interconnected through their creation by God and their relationship with the Divine. The innate dignity of humanity is further emphasized through the concept of fitrah, the sacredness of human life which recognizes the fundamental goodness of all people at birth: "We create man in the finest state." 46 Because of fitrah, all human life is sacred and its dignity (karama) is to be preserved:
We decreed to the Children of Israel that if anyone kills a person -unless in retribution for murder or spreading corruption in the land -it is as if he kills all mankind, while if any saves a life it is as if he saves the lives of all mankind. 47 Based on the Qur'anic revelation that man is created "in the finest state" and the presence of Divine breath in the formation of humanity, the concept of human nature in Islam indicates that humans are essentially good, but we exhibit negative traits such as arrogance, greed or being unappreciative. 48 These are seen as deviations from our essential nature, and an indication that humans are able to 44 58 and numerous ahadith 59 can be quoted to support equality for non-Muslims. In the humanitarian sector this issue is most clearly seen in questions over who is eligible to be beneficiaries of the obligatory charitable payments of zakat. Guidance from the Qur'an itself does not specify that recipients of alms must be Muslim:
Alms are meant only for the poor, the needy, those who administer them, those whose hearts need winning over, to free slaves and help those in debt, for God's cause, and for travellers in need. 60 This is ordained by God; God is all knowing and wise. 61 As such, the 1994 Code of Conduct exhorting organizations to "endeavour not to act as instruments of government foreign policy" and to ensure that "[a]id will not be used to further a particular political or religious standpoint" 62 is well within the guidance for Muslims to give first to the poor and needy 63 and not at the direction of political or other considerations. In the cases of sadaqah this is widened further as it can be offered to anyone of the donor's choosing without restriction, and encompasses the charitable acts (such as smiling or listening) that would not be applicable as zakat.
Furthermore, classic Islamic jurisprudence includes a strong tradition of neutrality for the purposes of mediation. This article does not intend to outline the precedence and history of neutrality in Islamic law and theology, but it can find many expressions of it: it is classically found in the impartial nature of the judiciary as set up in the time of early Islam, 64 and in armed conflict neutrality as an equivalent to the aman (safe conduct) guaranteed for the emissary of a (foreign) nation, and even for any enemy who has asked for asylum. 65 There are also strong traditions contained in the ahadith of the Prophet Muhammad (PBUH) and early converts to Islam that point to the "neutral" position of some actors in a conflict who are to be protected:
In avenging the injuries inflicted upon us molest not the harmless inmates of domestic seclusion; spare the weakness of the female sex; injure not the infants at the breast or those who are ill in bed. Refrain from demolishing the houses of the unresisting inhabitants; destroy not the means of their subsistence, nor their fruit-trees and touch not the palm. 66 
Building local capacity
While generosity is actively encouraged and charitable giving an obligatory duty for Muslims, this is not at the expense of developing people's resilience to poverty and disaster. This is based on a detailed hadith narrated by Abu Dawud which describes a poor man coming to the Prophet Muhammad (PBUH) to beg. The story details how the Prophet, instead of giving money, assisted the man in selling his few items and with that money assisted him in buying an axe, which in turn allowed the man to become financially self-sufficient through selling firewood. The Prophet (PBUH) then said: 'This is better for you than that begging should come as a spot on your face on the Day of Judgment. Begging is right only for three people: one who is in grinding poverty, one who is seriously in debt, or one who is responsible for compensation and finds it difficult to pay.' 67
Shafi'i and Hanbali scholars state that zakat should not be paid to a person who is strong and capable of working and securing an income to satisfy their needs, unless they are unable to find suitable employment. 68 Although not explicitly one of the humanitarian principles, within the 1994 Code of Conduct there is a commitment to building on, rather than displacing, existing capacities: "All people and communities -even in disaster -possess capacities as well as vulnerabilities. Where possible, we will strengthen these capacities by employing local staff, purchasing local materials and trading with local companies." 69 NGOs also commit to "hold[ing] ourselves accountable to both those we seek to assist and those from whom we accept resources". 70 For Muslims, accountability for one's actions comes first and foremost from God, who is cognizant of all that you do: "Fulfil any pledge you make in God's name and do not break oaths after you have sworn them, for you have made God your surety: God knows everything you do." 71 Furthermore, within the Qur'an it is explicitly indicated that people are accountable as individuals for their actions: "Whoever has done a good deed will have it repaid ten times to his credit, but whoever has done a bad deed will be repaid only with its equivalent -they will not be wronged." 72 For organizations like Islamic Relief, this is often combined with principles such as excellence (ihsan) and sincerity (ikhlas) to provide the religious basis for a beneficiary-focused approach, and accountability to the donor. 73 
Tensions and ethical concerns
The theoretical grounding for the relationship between humanitarian and Islamic principles is sound and appears at first viewing to be relatively unproblematic. As with all "universal" approaches, however, while connections are easily made over broad principles (justice, peace, impartiality), it is over the details of how such principles are put into practice that tensions can arise. The separation of religion from humanitarian or charitable activities is very much an artificial construct for the majority of Muslim communities, as the relegation of faith to the private sphere is not a natural concept for the majority of Muslims.
Outside of the environments where humanitarian professionalism has been developed -overwhelmingly in European and North American contexts -this distinction is one which is constructed to respond to the need for professional identity, not in response to the realities of those organizations working with communities, so often defined by adherence to faith or a particular sect. Research by Elena Fiddian-Qasmiyeh has provided further evidence that the separation of religious identity and faith inspiration from humanitarianism at the local level is more a question of "performance" than reality, 74 and is done in order to communicate FBOs' reality to secular international NGOs while remaining in line with the perceptions of donors that humanitarian principles are incompatible with an overt faith identity. This is intended to help retain access to aid from "secular" sources; in this regard, the relationship is reversed and, arguably, faithbased actors in turn "instrumentalize" humanitarian discourse in order to leverage resources and access.
Proselytism
To ensure that aid is given according to need, the 1994 Code of Conduct states:
Notwithstanding the right of NGHAs to espouse particular political or religious opinions, we affirm that assistance will not be dependent on the adherence of the recipients to those opinions. We will not tie the promise, delivery or Faith inspiration in a secular world: An Islamic perspective on humanitarian principles distribution of assistance to the embracing or acceptance of a particular political or religious creed. 75 On the surface this has clear connections with restrictions in the Qur'an for Muslims related to proselytism -"There is no compulsion in religion." 76 However, for Muslims, dawah -or "inviting" others to Islam -is perhaps a much broader concept than is used in the context of humanitarian principles. For Muslims the goal of this might more often be to inform rather than to convert, and conversion is not necessarily to be expected nor explicitly sought. Furthermore, to engage in dawah is not necessarily explicit, with many Muslims considering that positive actions by Muslims can speak louder for the faith than words, and so acting kindly or assisting others can be construed as a method of inviting people to Islam. This can be seen in its inclusion in the definition of appropriate beneficiaries for zakat:
Alms are meant only for the poor, the needy, those who administer them, those whose hearts need winning over, to free slaves and help those in debt, for God's cause, and for travellers in need. This is ordained by God; God is all knowing and wise. 77 The interpretation of "those whose hearts need winning over" and "for God's cause" in the modern context is a subject for greater analysis and theological scholarship, but the indication is that zakat can be spent in much broader ways than envisioned by the modern humanitarian community, and can be considered to include explicitly religious activities for some non-traditional donors. 78 From the perspectives of FBOs engaged with humanitarian action it can be felt that the pastoral and spiritual facets of any assistance are restricted or unwelcome once they receive funds from donors, and that this is to the detriment of the recipient of that assistance. This is not to say that there are not risks to impartiality posed by dawah in a humanitarian context, but rather that proselytism, like all spiritual life, takes multiple forms. Spiritual life, not often recognized by aid agencies, is a priority to many conflict-affected communities, perhaps especially in situations of displacement. Humanitarian FBOs, including Islamic Relief, abide by policies not to build specifically religious buildings out of respect for humanitarian principles and to be sensitive to the implications that may arise for their position of impartiality. However, Muslim FBOs are frequently approached with requests for assistance in building mosques and religious schools, partly because their religious identification makes people feel such requests will be understood. Responding to the needs of displaced communities in particular, recognition that space for worship and religious education is considered a basic need and is a priority of the camp residents themselves has required reinterpretation of this L. V. Salek restriction, resulting in provision of temporary spaces for religious and spiritual use equitably to all communities (both Muslim and non-Muslim). Islamic Relief's stated mission is to relieve poverty based on need, and its policy is that spaces can only be provided where they can be fairly accessed by all members of the community, which is particularly the case in camps for refugee populations; for example, on the Egyptian border with Libya, a camp managed by Islamic Relief provided space for Christians and Muslims to worship together. In another instance, at Layan camp in Al-Rafid, Beka'a, Lebanon, a communal building was provided in the small camp, but as a small community of Muslims, the inhabitants chose to use it as a mosque.
The relegation of religion to "culture" by parts of the international aid community has had other, foreseen consequences in that it has undermined the potential for understanding the economic, political and social role of faith and faith communities in situations of forced migration crisis, and how this can have a positive impact on the design of response. One such example is the inclusion of religion in the 2014 World Disasters Report, which discusses religion most explicitly in Chapter 2, "How Religion and Beliefs Influence Perceptions of and Attitudes Towards Risk". 79 While this may be the most appropriate forum for discussion of religion for international organizations, the way in which it is discussed gives less consideration to the positive facets of faith in such contexts 80 and the analysis does not recognize that religious actors may see strong distinctions between "religion", "faith" and "culture". At the root of humanitarian agencies' concern is the potential difficulty of separating out FBOs' humanitarian role from their pastoral role. However, doing so has the potential to deny access to important pastoral services such as the comforting of the sick, traumatized and bereaved. 81 
Perceptions and policy
Abiding strictly by humanitarian principles can also cause tensions between FBOs and the communities from which their members are drawn. This takes a more obvious form when concerns are expressed that an "Islamic" organization is providing aid to non-Muslims, 82 but can also find expression in the expectations of individual donors as to how zakat is distributed. fmreview.org/faith/kidwai-moore-fitzgibbon#sthash.crTIIkHs.dpuf. 82 While this is just a fraction compared to the messages of support that are received, it is not uncommon for comments to be posted on social media asking why an Islamic charity is providing aid to non-Muslims when the needs of the Muslim community around the world are so great.
Faith inspiration in a secular world: An Islamic perspective on humanitarian principles that zakat was traditionally intended for Muslims, with the needs of non-Muslims being met with sadaqah funds etc. Equally, however, there are scholars who provide guidance that zakat may be spent on giving aid to non-Muslim countries, persons, organizations and tribes who are fuqara and masakin (poor and needy 83 ). The Qur'an does not specify that fuqara and masakin must be Muslim, with the example from Islamic tradition of Caliph Omar Bin Al-Khattab stating that a Jewish beggar would be a valid recipient of zakat. 84 While there is evidence for both responses to this question, there remains in many Muslim communities the perception that zakat is intended to assist the needy within the Muslim community, or Ummah. 85 Muslim FBOs may strategically choose where to spend funds and resources raised through zakat in order to remain within the expectations of their donors, but this runs contrary to the humanitarian principle of impartiality and non-discrimination. Those donating their zakat to an Islamic FBO may do so with the assumption that the funds will only be distributed to the needy amongst fellow Muslims, and if this is not the case, they may feel that the FBO has neglected its duty to distribute zakat within the boundaries of Islamic law.
To take the implications of strict adherence to humanitarian principles further, this tension could arguably be found in the provision of donations related to the celebration of Ramadan and Eid-al-Adha. 86 These two events are specific to Muslim communities, and Islamic NGOs fundraise specifically to support poor communities during the celebrations, for example amongst Muslim forced migrants. This would find similar expression should a Christian NGO raise funds to support Christmas or Easter celebrations. While these examples do not create tensions in the same way as explicit proselytism does, they do highlight the inherent tensions for FBOs that engage with specific faith communities and perceptions of how to adhere to humanitarian principles. In many cases, organizations will deliberately counter the perception of bias by offering assistance to non-Muslim communities at the same time.
Justice
You who believe, uphold justice and bear witness to God, even if it is against yourselves, your parents, or your close relatives. 87 83 Qur'an, Surat Taubah, 9:60. another third is given to relatives, friends and neighbours; and the remaining third is given to the poor and needy. 87 Qur'an, Surat an-Nisa, 4: 135
The above ayah 88 of the Qur'an 89 provides insight into the primary tension felt by Muslims operating under humanitarian principles. For Muslims the primary principle is that of justice, and the Qur'an repeatedly reminds readers that they should be standing up and speaking out against injustice, even if this is at a cost to themselves. The tension between Islamic guidance and humanitarian principles most often finds expression in concerns about positions of neutrality and the requirement to remain impartial when faced with conflict scenarios. 90 This tension, as it is perceived, was well expressed by Hüseyin Oruç of the IHH Humanitarian Relief Foundation 91 in conversation with the ICRC. He stated that while there are no difficulties in abiding by humanitarian principles, "there is some different understanding on neutrality. What is neutrality? As a Muslim I cannot be neutral for everybody. How can I close my eyes when the killers are killing the childrens [sic]?" 92 Within Islam there is a central concept of unity between believers, that all Muslims are a single community or Ummah. 93 Because of this concept the prospect of taking a "neutral" stance can be precluded; as the community of believers should remain united, Muslims may feel obliged to support other Muslims in a conflict situation, resulting in the English term "neutrality" being at some unease with Islamic values. For instance, Arabic does not have a direct translation of "neutrality", the closest being hiyadiya, which implies non-alignment. 94 However, this simple division is more complex in real terms, not least because of the internal divisions between Muslim communities or sects, and so the concept is not necessarily one that cannot be appreciated or used by Muslim communities. Additionally, within the concept of the Ummah is that of "brotherhood", which implies care for other members and a fundamental equality between people. This is similar to the tensions that are felt by actors across the humanitarian sector, where it is not possible to have all good objectives be reconciled in every context, and the very position of neutrality might instead compromise the ability of an agency to act and save lives. 95 It is not uncommon for those working in any humanitarian agency to feel frustration that there seems to be no real difference Faith inspiration in a secular world: An Islamic perspective on humanitarian principles between "Neutrality, Impartiality, [and] Complicity". 96 The difference arises, perhaps, in the religious mandate inherently felt by Muslims -the call to abide by ethical guidelines is experienced in a way that is related to the believer's relationship with God, and cannot be measured or compared in any quantifiable way.
There are two ironies inherent in this tension between the principle of neutrality and the experiences of Islamic faith-based organizations in the modern-day context. The first is that the purpose of humanitarian agencies acting with neutrality and impartiality can be derailed by the political realities of the operating environment, in such a manner that the "religious" identity that is so often avoided in the humanitarian sector becomes the only viable language with which to build credibility. It is commonplace for international aid agencies to struggle against perceptions of their "Western bias" and accusations that they collaborate with or are representatives for military actors and hostile governments; this has been exacerbated in cases where a "militarization of aid" has taken place, such as in Afghanistan, 97 or where international NGOs are required to undertake coordination with military and foreign governments. In such contexts local partners and explicitly Muslim FBOs have had an advantage in developing relationships with faith communities, 98 and trust relationships can frequently be formed simply on the basis of a visible religious identity, even if the question of shared values is not examined in any depth.
The other side to this scenario is that the current international political context of the "war on terror" has led to greater negative discrimination and partiality on the part of donors, based on the faith identity that is perceived of as a risk to impartiality on the part of the FBO. While in some contexts Islamic faith-based organizations are receiving greater support because of their ability to access areas that "Western" donors cannot reach, in others funding is lost or activities are rendered impossible to implement because of the risk of falling foul of counterterrorism legislation. 99 Inspired by or instrumentalized through faith?
It can be argued that the impetus to better engage with faith, and particularly Islam, is primarily an example of religious teachings being instrumentalized to support predetermined approaches to humanitarian activities or development (such as advancement of human rights). This is in keeping with the prevalent approach today to understanding religious tradition, which Gideon Aran defines as "traditionalist" rather than "traditional", where contemporary "users" of tradition harness examples to achieve their objectives, often accompanied by the belief that they are "faithfully returning the present to what they grasp as the authentic representation of the past". 100 This argument can equally be made regarding the analysis offered earlier in this article of the relationship between Islamic and humanitarian principles. This reality is reflected in comments by some working on relating IHL and Islamic jurisprudence which acknowledge that "[s]ome of it is very instrumentalist", where actors are looking for specific verses to assist them with specific scenarios (being kidnapped, for example), 101 and that Islamic law does not simply "unlock the door" to particular outcomes. 102 Humanitarian agencies providing large-scale assistance continue to be viewed, for the time being, as coming predominantly from the global North, and the options for using approaches that do not instrumentalize religion to support existing approaches will remain limited by this. For those actors that emerge from Muslim communities, their ability to shape the narrative remains restricted by the bulk of their donor funds also coming from the same system that remains close to a secular ideology. This maintains the power relationship in favour of the "universal" approach (which is not, in fact, always felt to be universal by many of the communities it is designed to assist). However, once this aid is translated to the local or community level, these relationships become much more flexible. Once away from the expectations of the "international" actor, local communities more often use the ethical framework of their faith and the traditions of the community to communicate values and the ethical framework for action.
The importance of this was unequivocally stated by beneficiaries taking part in a conflict transformation project by Islamic Relief in Yemen in 2011:
While the trainer was making reference to the United Nations and international human rights, a participant responded by saying that Islam addressed human rights 1400 years ago …. Another participant stood up and said they (the trainees) would not believe or trust any book or material not related to Islamic concepts. 103 Such sentiments clearly challenge FBOs to develop approaches that are based on and relevant to the values and identities of the communities in which they operate, rather than simply "translating" international approaches into the local context. The analysis developed above has indicated that there are commonalities to be found between the international and the local, but sentiments like those just described indicate that the tensions may in fact come from a lack of communication about those relationships. Humanitarian principles retain respect for religion and religious practice, combined with the obligation to abstain from religious controversy, but the experience of FBOs would seem to indicate that this is not clearly understood by the recipients of humanitarian assistance. For example, in Lebanon, initial questions posed by the author to the staff and partners of Islamic Relief about how their faith inspires their work with Syrian refugees were immediately met with strong pronouncements on the importance of nondiscrimination, with any discussion of faith being first understood in terms of its potential risk to humanitarian principles. Despite a rich history and theology on the rights of forced migrants in Islam, 104 religious inspiration was focused on the provision of charity in general rather than on an understanding of religious obligations for the support of displaced peoples. 105 In the humanitarian sector, "impartiality" and "neutrality" seem to have led to silence on religious discourse, their commonalities being missed where discussion on shared values is avoided rather than integrated into discussion on the principles of humanitarian action. As such, the challenge faced in making humanitarian principles relevant to diverse communities is perhaps one of communication rather than incompatibility.
as dignified humans". 106 There will always be a role for universal principles in determining good practice, but the way in which this is done may be able to respond to context in order to reduce the tensions (perceived or real) felt between religious ethical frameworks.
To indicate what such a methodology may look like, the remainder of this article will outline the approach to human development articulated by Islamic Relief based on maqasid al-Shari'ah. 107 Maqasid al-Shari'ah refers to the goals or objectives of Islamic law, with maqasid referring to goals and Shari'ah referring to the path towards Allah. Recognizing that the dominant paradigm in development study and practice has been rooted in a worldview that seeks to satisfy the chosen desires of individuals and is focused primarily on economic development, Islamic Relief sought to explore a different approach, based on an Islamic perspective which is predicated on human dignity and on the Unitarian concept that defines Islam's holistic world view (Tawhid). While the model was developed as a foundation for Islamic Relief's development initiatives, the approach has great potential and validity for understanding how humanitarian action more generally may be developed based on the ethical framework enshrined in the Islamic faith.
Muslim economists adopted the term falah (literally, "success") 108 and have broadened their understanding of this term to refer to a comprehensive state of well-being in this world (including spiritual, cultural, political and socioeconomic well-being) as well as success in the afterlife. Another term relevant to human development in Islam is tazkiyyah (development, literally "growth with purification"). Though it traditionally refers to spiritual development, scholars have broadened its applicability, allowing the concept to also refer to growth in terms of an individual's relationship with God, with themselves, with other people and with the natural environment. The Arabic term commonly used to denote human development, tanmiyya (growth), is strongly connected with economic and materialistic development, somewhat similar to the predominant view of development used in secular discourse.
The principles of trusteeship (khalifa 109 ) and well-being (falah), combined with growth and purification (tazkiyyah), provide a comprehensive understanding of human enrichment and aim to put people and God at the centre of human development. In this view, focus on material requirements without regard for non-material and spiritual needs has disconnected humans from God, their own true nature and the natural environment, contributing to depleted resources, degraded environments and deepening inequality. The practical implication of an approach combining these Islamic principles is that wealth cannot be sought at the expense of spiritual health or at the expense of the environment.
In Islam, the basic goal of development is to create an environment that enables people to enjoy spiritual, moral and socio-economic well-being in this world and success in the Hereafter (what is often referred to as falah). Shari'ah, or the "path of God", refers to the moral code or religious law which Muslims believe can lead to this success if followed. According to al-Ghazali:
The objective of the Shari'ah is to promote the well-being of all mankind, which lies in safeguarding their faith (din), their human self (nafs), their intellect ('aql), their posterity (nasl) and their wealth (mal). Whatever ensures the safeguard of these five serves public interest and is desirable. 110 The first identification of the five categories given above -i.e. faith, life, intellect, posterity and wealth -as the essential maqasid (necessities) was made by Imam Abu Hamid al-Ghazali, in his book al-Mustasfa fi 'ilm al-usul. 111 Imam al-Shatibi was the first scholar to write about the maqasid as an independent science in his book al-Muwafaqat fi usul al-Shari'ah. 112 Scholars are in agreement about the five essential values 113 defined by al-Ghazali, although some have added other maqasid to the list. 114 There are also minor differences between jurists in the nomenclature and order of importance of the five objectives. The individual components of maqasid al-Shari'ah are either explicitly stated in the Qur'an and Sunnah or have been deduced, directly or indirectly, from these primary sources.
The maqasid framework enabled Islam to remain contextually relevant and to respond to the changing circumstances of the modern world and to new contexts where the literal and nominal methods of ascertaining Islamic Law began to prove insufficient to provide full responses to the complexities of the evolving Islamic civilization and the new scenarios it faced. 115 The maqasid framework is based on the approach that "[w]hatever ensures the safeguard of these five [components] serves public interest and is desirable", 116 and from this basis responses to such new scenarios could be assessed against the potential for public and private good or harm. While this is not the same as the humanitarian principles, there is sufficient compatibility, or complementarity, for such approaches to be considered in tandem. One such example can be seen in Figure 1 , on the maqasid al-Shari'ah elements in a rights framework. 117 This is a visual representation of Islamic Relief's initial examination of how the maqasid approach to safeguarding the necessities of life may in turn translate, or be understood in relation to, a "rights-based" approach. For instance, the maqasid al-Shari'ah direct Muslims to consider the safeguarding of faith and life, which can be viewed as holding a compatible relationship to the rights enshrined in the Geneva Conventions to freedom of religion 118 and the right to life and security. 119 Investigating and using such frameworks can help to move the dynamics of exchange between the local and the national away from instrumentalization of heritage and towards dialogue.
While not replacing international norms, an approach that is based on an ethical framework familiar and relevant to Muslim communities may provide an effective approach to humanitarian activities that meaningfully "respect culture and custom", "attempt to build disaster response on local capacities", "involve programme beneficiaries in the management of relief aid" and "recognise disaster victims as dignified humans". 120 In this case, use of a maqasid al-Shari'ah framework to understand the role of the humanitarian agency may provide avenues for engagement with communities in a way that leverages shared values rather than instrumentalizing identity. As such, the maqasid framework, or indeed other Islamic principles such as shura (consultation), 'adl (justice) and karama (dignity), 121 can provide the basis for communication with Muslim communities, or even FBOs, on humanitarian principles.
In this scenario, rather than making reference solely to "humanitarian principles" or "human rights", FBOs would feel empowered to begin discussion with a community from the perspective of religious ethical frameworks. As such, decisions on the detail of how Muslim FBOs are to act with "neutrality" and "impartiality" could be discussed using the maqasid framework. Similar to a risk assessment, actions can be assessed against the potential for benefit or harm to the five necessities and human dignity. This would be compatible with humanitarian principles but developed from a basis that is recognizable to Islamic faith communities. Additionally, there would be greater impetus for integrated humanitarian and development action by Muslim NGOs and communities because of how the maqasid framework emphasizes the integrated nature of human dignity and development.
This approach has begun to be put into practice by Islamic Relief over the past three years. Research on how Islamic theology, and the maqasid al-Shari'ah, understands human development has highlighted how poverty needs to be dealt with in a holistic manner -i.e. by tackling barriers to the development of, or threats to, the five necessities (faith, life, intellect, posterity and wealth). This investigation drew attention to the holistic and integrated nature of poverty, leading to Islamic Relief developing its Integrated Sustainable Development programme. 122 While derived from Islamic foundations, the approach is in line with calls in the wider humanitarian and development sector to move away from sector-focused programming to more integrated interventions that are sustainable L. V. Salek over time. 123 In addition, new training developed by this author has looked to review potential projects for harm using the maqasid al-Shari'ah as a structure. In this case, staff outline all five necessities and consider the potential benefit and harm to each of these areas offered by a humanitarian or development intervention. While evidence is still being collected, initial responses have demonstrated that this is welcomed by Muslim staff members precisely because it is closer to their faith. 124 
Conclusion
This examination of the role that faith can play to supplement or complement humanitarian principles exposes the difference between connections that are based around an identity label and those based on an understanding of shared values. The experience of Islamic Relief is that where a common faith is evoked as a shared value system, it can have a powerful impact. Separating out "faith" as an identity marker from "faith" as a shared value system is challenging, and is the point of engagement with frameworks such as maqasid al-Shari'ah. Critical examination of both the positive and negative roles that faith plays for FBOs indicates that while faith acts as the inspiration for those providing support, in most cases there is little in-depth discussion of those shared values. The use of approaches such as maqasid al-Shari'ah may start to address this. Islamic approaches are not a panacea for all issues faced in humanitarian action, but there is recognition that a focus on shared values can be an impetus to effect behavioural change in a manner that non-specific direction from outsiders is unable to achieve. In contexts such as host-refugee conflicts where the communities share a religious identity, more open discussion of religious identity and values may assist efforts to ease such tensions in ways that narrow focus on humanitarian action cannot. This is supported by the experience of Islamic Relief in contexts such as Darfur, where discussion of religious values has assisted in reducing tensions between groups. 125 This article has deliberately provided a positive view of the potential role of faith and religion in the interpretation and understanding of humanitarian principles. This is not, however, intended to gloss over the complexities and risks that humanitarians face in relation to these issues. Islam is not a monolith, nor is it homogenous; Muslim communities hold views and use approaches as varied as the contexts in which they live. There are, as diagnosed well by Nouria Brikci, 126 groups for whom the nature of conflict has escalated so far that the concepts of neutrality or independence are unrealistic, and "cultural proximity" alone is insufficient to ensure effective dialogue. However, investment by the humanitarian sector in understanding and appreciating alternative approaches to respecting and supporting human dignity may assist in breaking down some of the barriers between the international and the local, along with barriers to humanitarian principles being considered "universal" rather than a product of the "West".
